




















hermeneutical	 trajectory:	 Glory	 in	 the	NT	 (hidden‐revealed	 or	 being‐energies)	 –	




hiddenness	 and	 revelation)	 –	 Palamas	 hesychasm	 (christology	 of	 the	 uncreated	
light).	I	am	the	first	who	calls	the	light	from	the	“Shining	Faces”	of	the	Desert	Fathers	
as	an	uncreated	light	and	a	discovery	of	a	Hidden	pre‐Nicene	(apophatic)	Christology.	




























an	 inner	presence	of	Christ	who	 identifies	himself	with	His	 light	 (apophatic),	He	
Himself	 being	 the	 deifying	 light	 as	 uncreated	 divine	 gift.	 All	 studies	 in	 the	 Late	




















of	 an	 outward	 luminosity,	 a	 physical	 radiance,	 similar	 to	 that	 of	 the	 Athonite	
hesychasts	of	 the	14th	century	 in	 late	Byzantium.	So,	 there	 is	a	 convergence	of	
desert	wisdom	with	 the	Palamite	hesychast	 theology.	On	 these	unveiled	 shining	
faces,	the	divine	energy	of	the	‘Christ	the	Image	and	Glory	of	God’	is	being	revealed.	
Christ	 will	 radiate	 within	 us	 like	 to	 the	 desert	 Fathers:	 Pambo,	 Sisoe,	 Silvanus.	
Christology	 of	 the	 Desert	 Fathers	 overlaps	 with	 pre‐Nicene	 Christology.	 In	
anthropological	terms	of	the	theosis,	man	is	the	mirror	of	divine	glory	(δόξα).	
So,	just	as	the	light	of	the	transfiguration	the	light‐bearing	robe	of	the	unfallen	
Adam	has	an	equally	 teological	 importance	 for	 theosis.	Deification	at	 the	Desert	
Fathers	acquires	a	specific	anthropological	content	as	Christification,	 that	 finds	
its	fulfillment	in	a	face‐to‐face	encounter	who,	is	both	a	theological	theme	and	













Athonite	of	 the	14th	century	 in	 late	Byzantium.	So,	 there	 is	a	convergence	of	
desert	wisdom	with	the	Palamite	hesychast	theology,	because	this	putting	on	
of	 the	 clothing	of	holiness	 of	 the	 Desert	 Fathers	 is	 another	 component	 of	 the	
Glory	 likeness,	 is	 the	 visible	 glory	 of	Transfiguration.	On	 these	unveiled	 shining	
faces2,	 the	divine	energy	of	 ‘Christ	 the	 Image	and	Glory	of	God’	 is	being	revealed.	
This	is	the	Christology	of	the	Desert	Fathers.	
Secondly,	 speaking	 about	 the	 hesychast	 method	 of	 prayer	 and	
transformation	of	the	body,	Gregory	Palamas	also	uses	this	Pauline	theology	of	




we	 carry	 the	 Father’s	 light	 in	 the	 face	 (prosōpon)	 of	 Jesus	 Christ	 in	 earthen	
vessels,	that	is,	in	our	bodies,	in	order	to	know	the	glory	of	the	Holy	Spirit.”	We	
could	 grasp	 the	 convergence	 between	 the	 desert	 ascetic	 spirituality	 and	 the	
hesychast	 spirituality	 in	 the	 work	 of	 Gregory	 Palamas.	 For	 him,	 Moses	 the	
lawgiver,	Stephen	the	protomartyr,	and	Arsenius	the	desert	ascetic	are	examples	
from	the	Bible	and	the	Fathers	are	men	who	were	visibly	transformed	by	divine	
light	 (Triad	 2.3.9).	 God	 transcends	 the	 senses	 yet	 the	 knowledge	 of	 God	 is	
experiential.	 The	monks	 know	 this.	 They	 see	 the	 hypostatic	 light	 spiritually	 –	 in	
reality,	 not	 in	 a	 symbolic	 fashion.	 During	 the	 hesychast	 controversy,	 St	 Gregory	
Palamas	defends	 the	 reality	 of	 the	 encounter	with	God	of	 those	monks	who	
reported	seeing	a	vision	of	light	at	the	culmination	of	intense	period	of	prayer.	
																																																													
2	 In	Ps	 67:1–2,	 80:3,	 and	80:7	God’s	 shining	 face2	or	presence	 	procures	(פנים) salvation	 	.(ישועה)
David	 D.	 Kupp,	 Matthew's	 Emmanuel.	 Divine	 presence	 and	 God's	 people	 in	 the	 First	 Gospel	
(Cambridge,	Cambridge	University	Press	1996);	Frederica	Mathewes‐Green,	The	Jesus	Prayer:	The	
Ancient	Desert	Prayer	 that	Tunes	 the	Heart	 to	God	 (Orleans:	Paraclete	Press,	 2009);	 Christopher	
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(Minneapolis:	Fortress	Press,	2014);	N.T.	Wright,	“Reflected	Glory:	2	Corinthians	3:18”	in	Climax	of	
the	Covenant	(Minneapolis:	Fortress,	1992);	Carey	C.	Newman,	Paul’s	Glory‐Christology:	Tradition	
and	Rhetoric	 (Leiden:	 Brill,	 1992);	 David	 A.	 Renwick,	Paul,	 the	Temple,	and	 the	Presence	of	God	





Moses	 in	Corinth:	 the	apologetic	 context	of	2	Corinthians	3	 (Leiden:	 Brill,	 2015);	M.	David	 Litwa,		







For	 the	 light	 is	 nothing	 less	 than	 the	 uncreated radiance of God – a divine 
energy accesible to the senses.	 This	 manifestation	 of	 Christ	 is	 not something 














this	 context,	 liturgical	 art	 and	 aesthetics	 differ	 from	 secular	 aesthetics,	 as	 being	
beyond	 the	 five	 senses	 and	beyond	 the	art	 itself.	 The	Fathers,	 from	Origen	 to	
John	of	Damascus,	refer	to	Christ	as	the	visible	image	and	consubstantial	icon	of	
the	Father.	Icons	were	something	more	than	vessels	of	the	grace	of	God	and	suggest	













3	 Plotinus,	The	Enneads,	 translated	 by	 Stephen	MacKenna	 (Burdett,	 New	 York:	 Paul	 Brunton	















transformation	 of	 the	 viewer’s	 own	 interior	 character.	 According	 to	 D.	 N.	
Koutras,	Plotinos	uses	the	image	of	light	to	describe	the	relation	between	the	
source	of	light	(ἰδέα)	and	the	lighted	body	(εἰκών).6	Thus,	the	work	of	art,	as	
an	 eikon	 depending	 on	 form	 approaches	 it	 more	 or	 less,	 according	 to	 its	
capacity	of	receiving	the	light	of	form.	
Ps.‐Dionysios	view	of	the	univers	as	a	structure	essentially	infused	by	
the	 divine	 light	 reflects	 also	 a	 metaphysics	 of	 the	 light,	 whilst	 Jesus	 is	 the	
deifying	 light	and	hierarchies	communicate	 light	and	 love,	and	“this	 light,	which	
proceeds	from	and	returns	to	its	source,	the	Father,	is	none	other	than	Jesus”.7	Jesus	
appears	to	Paul	as	a	blinding	light	from	heaven,	“his	pseudonymous	identity”	in	





ascent	 toward	 deification	 and	 divine	 light.	 The	 desert	 asectics,	 also,	 based	
																																																													
4	 Archimandrite	 Patapios,	 “Images	 of	 the	 Invisible	 Beauty:	 Plotinian	 Aesthetics	 and	 Byzantine	
Iconography,”	in	The	Sculptor	and	His	Stone	Selected	Readings	on	Hellenistic	and	Christian	Learning	






7	 Charles	 M.	 Stang,	 Apophasis	 and	 Pseudonymity	 in	 Dionysius	 the	 Areopagite	 “No	 Longer	 I”	
(Oxford,	New	York:	Oxford	University	Press,	2012),	94.	Dionysian	Christology	can	be	read	as	a	
response	 to	 Paul’s	 rhetorical	 question	 from	 2	 Cor	 6:14:	 “What	 fellowship	 is	 there	 between	
light	and	darkness?”	(Stang,	Apophasis	and	Pseudonymity,	97).	
8	Stang,	Apophasis	and	Pseudonymity,	95‐96.	Several	passages	from	Paul’s	letters	support	Dionysius’	










their	 knowledge	 of	 divine	 light	 upon	 experience,	 not	 theory.9	 The	 luminous	






vision.	 In	 the	Macarian	writings,	one	can	also	encounter	a	 third	paradigm	of	
luminous	 transformation	which	 is	 radically	 different	 from	 the	 previous	 two	
traditions.	“In	a	peculiar	Macarian	understanding	of	Christ’s	transfiguration	on	
Mt.	Tabor,	the	duality	of	 inner	and	outer	 in	visio	Dei	 is	attempted	 through	 in	a	new	
metaphor	of	the	transformational	vision	–	Christ’s	‘Body	of	Light’”.11	Therefore,	into	
the	Macarian	 theology	 the	Kabod	 internalization	 become	 possible	 only	 as	 a	
consequence	of	the	event	of	Christ’s	transfiguration.	‘Brightening	Face’	Christology	










Ward,	 SLG,	 Preface	 by	 Metropolitan	 Anthony	 of	 Sourozh,	 Cistercian	 Publications	 59	 (Kalamazoo,	
Michigan:	The	Institute	of	Cistercian	Studies,	Western	Michigan	University,	1975),	101:	“His	 fingers	













Introduction	 by	 George	 A.	Maloney,	 S.J.,	 Preface	 by	 Kallistos	Ware	 (New	York,	Mahwah:	 Paulist	
Press,	1992),	88.	








when,	miraculously,	 the	 light	which	deifies	 the	body	becomes	accessible	 to	 the	


































Christ	 and	 bodies	 of	 the	 saints	 are	 described	 by	 the	 iconoclasts	 as	 ‘not	 present’	 (me	 paronta).	
Giakalis	mentions	also	the	problem	of	the	iconoclastic	understanding	of	the	Eucharist	as	an	icon	of	
Christ.	He	quotes	B.N.	Giannopoulos	who	argues	that	for	the	iconoclasts	the	bread	of	the	Eucharist	











own;	 icons	 could	 only	 facilitate	 access	 to	 the	 prototypes	 in	 the	 hope	 of	 their	
intercession	with	the	supreme	Judge.”15	It	was	made	clear	that	veneration	was	
due	 to	 icons	 because	 of	 their	 representations,	 not	 because	 of	 their	 inherent	
supranatural	 powers.	 According	 to	 Brown,	 the	 iconoclastic	 controversy	was	
instead	essentially	a	dilemma	over	the	position	of	the	holy	in	the	Byzantine	world.16	





















17	 Warren	 T.	 Woodfin,	 The	 Embodied	 Icon:	 Liturgical	 Vestments	 and	 Sacramental	 Power	 in	
Byzantium	(Oxford:	Oxford	University	Press,	2012),	103‐132.	
18	Liz	James,	“‘Seeing’s	believing,	but	feeling’s	the	truth’:	Touch	and	the	Meaning	of	Byzantine	Art,”	in	


















eloquence	 became	 an	 important	 concept	 in	 the	 arsenal	 of	 the	 defenders	 of	
images	during	the	iconoclastic	controversy.	“The	usefulness	of	art	as	a	means	of	
instruction	was	only	one	of	the	arguments	in	favor	of	Christian	images	that	John	of	
Damascus	 derived	 from	 the	 relationship	 between	writing	 and	 painting.	 He	 also	












the	Orthodox	 tradition,	 the	end	and	supreme	goal	of	both	Testaments.	For	 this	
reason,	 says	Giakalis,	 “the	vision	of	 the	 icons,	and	especially	of	 the	 icon	of	Christ,	






Brill,	 1976),	 248‐255.	 The	 Greek	 language	 itself	 encouraged	 the	 Byzantines	 to	 think	 in	 these	






















Logos?	 The	 answer	 came	 from	 St	 Theodore	 who	 does	 not	 identify	 the	 visible	
character	 with	 the	 uncreated	 hypostasis	 of	 Christ,	 but	 with	 a	 property	 of	 this	
hypostasis	 which	 because	 of	 the	 Incarnation	 is	 present	 also	 in	 the	 icon	 and	
permits	a	unity	between	archetype	and	icon,	avoiding	any	possibility	of	division.23	
But,	according	to	Giakalis,	“it	must	be	admitted	that	it	is	difficult	for	one	to	appreciate	
with	 the	same	realism	as	 the	 iconophiles	 the	 immanence	of	 the	 ‘incommunicable’	
hypostasis	of	 the	prototype	 in	 the	 imitative	 icon.	 It	 is	an	 immanence	which	 is	not	
proved	in	any	way,	yet	it	does	confirm	the	‘ineffability’	of	the	person”.24	





indirect	 implication	of	 this	was	 that	Christ	could	be	depicted	 in	His	divinity.	St.	
Gregory	Palamas,	as	well	as	St.	Symeon	the	New	Theologian26,	indentifies	the	light	
of	 the	mystical	experience	with	 the	 light	of	Christ.	The	experience	of	 the	 light	
shows	that	Christ	shines	His	light	and	dwells	within	the	mystic.	
In	hesychastic	 theology	 the	ascent	 is	 associated	with	 the	 struggle	 for	









23	Strangely,	 says	Giakalis,	 some	contemporary	Orthodox	scholars	maintain	that	 the	presence	of	a	
mandorla	around	the	person	of	Christ	in	his	icons	expresses	the	identity	of	his	uncreated	hypostasis	
with	 the	 “visible	 character”	 of	 his	 human	 nature.	 See,	 J.	 Meyendorff,	 Christ	 in	Eastern	 Christian	
Thought	(Crestwood	NY:	SVS	Press,	1975),	188;	apud,	Giakalis,	Images	of	the	Divine,	111.	
24	Giakalis,	Images	of	the	Divine,	113.	
25	 Andreas	 Andreopoulos,	Metamorphosis.	The	Transfiguration	 in	Byzantine	Theology	and	 Iconography	
(Crestwood,	New	York:	St	Vladimir’s	Seminary	Press,	2005),	188.	Andreopoulos	mainly	 refers	 to	 the	
Sinai	mosaic	(image	of	Christ	clothed	in	light),	which	also	employs	this	oval	mandorla	and	was	made	at	a	
time	and	a	place	when	Christology	was	being	defined	 (relationship	between	 the	 two	natures	of	
Christ).	
26	Hilarion	Alfeyev,	St.	Symeon	the	New	Theologian	and	Orthodox	Tradition	(Oxford,	Oxford	University	
Press,	 2005),	 226,	n.	 94.	He	 says	 that	 the	 term	φω̑ς	 (light)	 appears	 in	 54	of	 the	58	 ‘Hymns’	 by	






























Eastern	Church	 (the	experiential	 ascent	of	 asceticism):	 “The	prominence	of	Thabor	
and	the	upward	movement	it	represents	in	later	Byzantine	iconography,	along	with	its	
symbolism	of	ascetic	ascent,	expressed	the	Eastern	view	of	synergy	(a	combination	of	the	

































‘above’	and	 ‘below’.	 In	 the	 dual‐natured	 person	 of	 the	God‐man,	 both	 the	 (created,	
visible)	image	and	its	(uncreated,	invisible)	archetype	are	woven	together	in	a	uniform	
coincidence	of	opposites	rendered	present	in	the	sacramental	mystery	of	the	liturgy”.32	
Christ	 is	 the	 “Icon	 of	 the	 Invisible	 God”	 (Col.	 1,	 15),	 but	 in	 the	 same	







of	 shape,	 size	 and	 activity	 (one	 in	 the	 light	 and	 the	 other	 in	 relative	 darkness).	
Here,	says	Constas,	 “we	are	presented	with	a	timid,	slightly	sad‐looking	young	





a	 ponderous	 Titan,	 aloof	 to	 all	 relation.	 Solemn	 and	 impassive,	 he	 is	 self‐
contained	in	the	closed	circle	formed	by	the	armor	of	his	authoritative	volumes,	
themselves	suggestive	of	ominous	secrets	and	threatening	revelations.”33	
The	 use	 of	 contrasting	 models	 also	 occurs	 in	 the	 apse	 mosaic	 of	
Transfiguration	 from	Sinai.	 The	 exemples	 of	 this	 technique	 are	 the	 different	
degrees	of	corporality	in	the	figure	of	Moses	and	Christ.	Moses’feet	are	planted	
firmly	on	the	ground,	and	his	body,	which	is	slightly	turned,	stands	in	classical	
contrapposto,	 giving	 it	 a	 high	 degree	 of	 physical	 reality.	 Aslo,	 his	 loose	 leg	
creates	an	effect	of	motion	in	space.	In	conclusion,	says	Constas	“These	marks	
																																																													








of	corporeality	are	effectively	contrasted	with	 the	relative	 immateriality	of	 the	
body	of	Christ,	achieved	through	strict	frontality	and	the	susspension	of	the	figure	in	
space	 independently	 of	 any	 ground	 line.”34	 Here	 the	 impassive	 face	 of	 Christ	
contrasts	with	the	expressive	face	of	Elijah.	So,	classical	corporeality	and	Christian	
abstractionism	 are	 used	 to	 distinguish	 between	 the	 human	 and	 divine.	 The	
Face	of	Christ	is	devoid	of	emotion,	a	quality	of	the	dematerialization	of	the	body	




within	 a	 realm	 beyond	 perception,	 a	 visual	 expression	 of	 Christ’s	 two	 natures:	
divinity	and	humanity,	expressing	in	iconic	languange,	the	theological	context	
in	which	 it	was	produced:	 the	duality	 in	Christ	(one	hypostasis	and	a	double	




an	 ingenious	 depiction	 of	 two	 contrasting	 natures	 united	 in	 a	 single	prosopon.	
According	to	Cyril,	the	mind	cannot	“know”	the	two	natures	of	Christ	in	separation,	
but	only	through	the	experience	of	contemplation	(theoria).	The	Sinai	Christ	was	













37	 Constas,	 The	 Art	 of	 Seeing,	 68.	 The	 foundation	 of	 the	 Constas’	 concept	 lay	 on	 Philo	 of	
Alexandria.	 Firstly,	 according	 to	 Jewish	 tradition,	 mercy	 and	 judgement	 are	 two	 ways,	 or	
qualities,	 according	 to	which	God	 is	 said	 to	deal	with	 the	world.	 In	 the	Old	 testament,	 these	
two	 ways	 are	 associated	 with	 two	 names	 of	 God:	 mercy	 was	 identified	 with	 the	 name	 of	
Elohim,	whereas	judgment	was	identified	with	the	name	Jehovah.	Philo	believes	that	the	divine	
attributes	are	both	 interior	and	exterior	 to	God.	See,	David	T.	Runia,	Philo	 in	Early	Christian	
Literature	 (Minneapolis,	 Van	 Gorcum/Fortress	 Press,	 1993).	 Constas	 don’t	 sees,	 here,	












symbol	of	his	heavenly	glory,	His	 face	and	body	slightly	 to	his	right.	This	 is	 the	












Rays	 shoot	 out	 from	 his	 Person	 to	 strike	 Elijah	 and	Moses	 at	 his	 right	 and	 left,	
together	with	 the	 stunned	disciples	at	his	 feet”.41	He	 links	Dionysian	 theology	 to	
this	interpretation	Christ’s	mosaic	of	Sinai.	He	asserts	that	the	Divine	Names	for	
Dionysius	are	sacramental	 in	their	character.	They	carry	the	divine	presence	













cease?'	And	a	voice	came	to	him,	 'Anthony,	 I	was	here,	but	 I	waited	to	see	thy	 fight;	wherefore	

















the	 Presence	 (shekinach)	 as	 immanent	 transcendence	 or	 as	 tension	 between	
transcendent	hiddenness	and	revelation.		
Therefore,	for	Golitzin	we	have	here	a	hidden	Christology	whithin	the	
Paul‐Anthony‐Evagrius‐Dionisius	 light	 experience.	Within	 the	 face	 shining	with	
the	rays	we	might	also	recall	the	μεσημβρία	(‘midday’)	in	the	Christophany	of	
Saint	Paul	described	by	 the	 ‘ray’	 imagery	around	 the	Person	of	Christ.	 For	him	
“the	blue	denotes	the	color	of	the	firmament	beneath	God’s	feet	in	Exodus	24:10,	a	
text	which	 Evagrius	 takes	 up	 in	 his	 portrayal	 of	 the	 azure	 light	 of	 the	 intellect	
awainting	the	descent	of	the	uncreated	 light	of	the	Trinity”.44	Also,	in	the	epistles	
there	is	a	certain	alternation,	especially	in	Ep.	I	and	V,	between	darkness	and	light.	











(ἀπρόσιτον	 ϕῶς)	 in	 1	 Tm.	 6:16.	 Cf.,	 J.A.	 McGuckin,	 “Perceiving	 Light	 from	 Light	 in	 Light	
(Oration	31.3):	The	Trinitarian	Theology	of	Gregory	the	Theologian”	GOTR	39	(1994):	7‐31.	
44	Golitzin,	Mystagogy,	58.	
45	 Golitzin	here	 is	 refering	 to	 the	Dionisus’	 specific	 text	 of	 the	Ep.	 III,	 1069B	 (159:3‐10):	 “‘Suddenly’	


























powers	 (δυνάμεις),	 but	 not	 his	 essence	 (οὐσία).	 This	 is	 the	 distinction	 between	
God	in	se	and	ad	extra.	
A	theophany	of	light	attached	to	the	word	“sudden”	intends	to	signify	













voice	of	 the	Father	 reveals	His	 filial	 relationship	with	Christ,	expression	of	 “the	
hypostatical	definition	rather	than	unity	of	essence”.54	Godhead	is	revealed	in	the	





49	 Stang,	 Apophasis	 and	 Pseudonymity,	 95‐96.	 Several	 passages	 from	 Paul’s	 letters	 support	


















mandorla	 is	more	 appropriate	 for	 a	 narrative	 reading,	which	 describes	 “the	
manifestation	 of	 the	 glory	 of	God,	 a	 glimpse	 of	 the	Trinity,	 as	 opposed	 to	 the	
continous	splendor	of	Christ”.55	
According	 to	 the	 Gospel	 narratives	 as	 well	 as	 several	 Fathers,	 the	
luminous	 cloud	 enveloped	 not	 only	 the	 prophets	 but	 also	 the	 apostles.	 This	
suggestes	 that	 the	 round	 mandorla	 does	 not	 signify	 the	 luminous	 cloud;	
rather,	it	is	a	symbolic	rendering	of	the	glory	of	God	as	a	tabernacle/shekinah.	
The	Unprepeared	one	who	could	not	endure	the	divine	light,	remained	outside	












The	oval	mandorla	corresponds	with	 the	 luminous	characteristics	of	 the	
kabod	 (glory).	 “Drawn	 around	 the	 body	 of	 Christ	 in	 a	 way	 that	 represents	 a	
















































existence	 the	qualities	 that	 constitute	 their	distinctive	natures.	Enargeia,	 thus,	
according	to	Tzakiridou,	resonates	with	the	Christian	conception	of	the	human	
person:	“It	is	not,	in	other	words,	what	Marion	calls	an	‘idol’	or	‘the	phenomenality	
of	 the	 saturated	 phenomenon’	 behind	 and	 through	which	 operates	 an	 abstract	
visibility,	a	Platonic	universal	of	the	image	that	haunts	the	intellect…	It	is	not	a	
façade	 behind	which,	 as	 in	 a	prosopeion	or	mask,	 we	may	 posit	 in	absentia…	
Enargeia	is	that	movement	in	the	work	of	art	that	constitutes	its	object	as	a	living	













profundis,	 from	 a	 depth	which	 it	 possesses	 and	which	 it	 offers	 for	 free	 to	 the	
viewer.	Enargeia	 transforms	 the	 image	 from	 a	 flat	 semblance	 of	 world	 to	 an	
aesthetic	being	in	its	own	right,	a	zoon	aesthetikon.	It	is	therefore	the	fulfillment	of	
art’s	being,	its	ontological	fruition”.63	




Theological	 and	 aesthetic	 realities	 become	 indistinguishable.	 But	 this	 is	 not	
aestheticism	or	religious	spectacle.	It	is,	rather,	an	ontophany”.64	
The	icon	is	alive	and	brings	theophany	and	holiness	to	the	senses.	This	
relationship	 between	 theophany	 and	 art	 demonstrates	 that	 “the	 visio	 dei	 in	
Orthodoxy	 is	a	discernible	empirical	reality”	and	the	divine	 light	 inhabits	 beings.	
So,	says	Tsakiridou,	“Theophany	is	ontophany	and	anthropophany”.65	








sensation	 infused	 by	 the	Holy	 Spirit.	 He	 describes	 it	 in	 terms	 of	 “participation	
(methexis),”	 “reception	(lepsis)”	and	“divinization	 (ektheosis)”.66	 “Methexis”	 is	
dynamic.	 “Ektheosis”	 implies	divinization	 from	within,	 “which	 is	 the	splendor	
























In	 conclusion,	 says	 Tsakiridou,	 “what	 happens	 to	 light	 and	 beings	 in	
theophany	recalls	 the	movement	 that	gives	us	enargeia.	 In	enargeia	an	 interior	
(internalized)	motion	 is	present	 in	the	 image	that	accounts	 for	 its	vividness.	All	
























old	 times,	 if	Palamas	was	a	heretic	par	 excellence	 (new	Arius,	Eunomius,	and	
Eusebius),	Gregoras	himself	would	naturally	become	a	new	confessor	Theodoros	
Graptos,	 and	 Ioannes	 Kantakouzenos	 –	 a	 new	 impious	 tyrant	 Theophilos.	 It	 seems	
																																																													
70	PG	88:1097B,	cf.	Tr.	I.ii.6.	See,	John	Chryssavgis,	In	the	Heart	of	the	Desert:	The	Spirituality	of	
the	Desert	 Fathers	 and	Mothers	 (Bloomington:	World	Wisdom,	 2008),	 53‐61.	 And	 his	 book	
















Nikephoros	Gregoras,	where	he	even	confessed	 that	 the	 teaching	of	Gregoras	
and	Akindynos	matches	in	many	ways	that	of	Arians	and	iconoclasts	(Ioannes	
Italos	was	guilty	of	iconoclasm).	Lukhovitskij	conclusion	is	that	the	accusation	
of	 iconoclasm	originated	within	 the	 anti‐Palamite	 circles	 and	 at	 least	 on	 the	
first	stages	of	the	controversy	it	were	anti‐Palamites	who	attacked	and	Palamites	
who	were	forced	to	defend.	V.	Lourié	expressed	an	opposite	view:	anti‐Palamites	
were	hostile	 to	 sacred	 images	 since	 their	 teaching	 inevitably	deprived	God’s	
energies	of	 the	ability	 to	be	actually	present	 in	 the	 icon,	 thus,	Palamites	 actually	
revealed	their	enemies’	hidden	iconoclasm.75	Therefore,	“As	soon	as	the	partisans	
of	 icon	veneration	(Ioannes	Damaskenos,	Nikephoros	of	Constantinople,	Theodoros	
Stoudites	etc.)	and	 their	 spiritual	heirs	 (Photios	of	Constantinople)	established	
an	 inextricable	 theological	 link	 between	 iconoclasm	and	 earlier	Christological	
heresies,	 a	 charge	 of	 iconoclasm	 became	 equal	 to	 an	 accusation	 of	 all	 these	
previous	blasphemies	taken	together	(Arianism,	Nestorianism,	Docetism,	etc.).”76	
Barlaam	 became	 the	 first	 to	 recognize	 the	 fundamental	 distinction	 between	
the	Augustinian	theology	of	the	divine	essence	and	the	hesychasts’	theology	of	
the	uncreated	light.	The	light	beheld	by	the	hesychasts	is	identified	by	Palamas	
with	 the	 light	 that	 shone	around	Christ	at	 the	Transfiguration.	 It	 is	not	a	 created	
symbol,	but	the	“garment	of	their	deification”	and	a	foretaste	of	the	light	that	
will	 eternally	 illuminate	 the	 blessed	 (Triads	 i.3.5,	 26).77	 As	 shown	 by	 David	
Bradshaw,	it	is	in	searching	for	a	term	suitable	for	referring	both	to	the	light	of	





and	Wiebke‐Marie	 Stock	 (Boston/Berlin,	Göttingen:	Walter	de	Gruyter	 Inc.,	 2013),	 205‐230,	
here	224.	This	clearly	 stated	 typological	principle	allows	Gregoras	 to	use	antiarian,	 antieunomian	
and	antiiconoclastic	sources	to	refute	what	he	calls	“Palamite	heresy”.	For	the	obsession	with	
the	9th	c.	during	 the	Hesychast	controversy	on	 the	 iconographic	 level,	 see	D.	Kotoula,	 “The	British	












of	 energeia	 a	 number	 of	 themes	 that	 previously	 had	 existed	more	 or	 less	 in	
isolation:	the	uncreated	light,	the	‘things	around	God’,	the	Cappadocian	teaching	
on	 the	 divine	 names,	 and	 the	 Pauline	 and	 Cappadocian	 understanding	 of	 the	
indwelling	 of	 the	 Holy	 Spirit”.78	 Through	 the	 energies	 of	 God,	 we	 know	 the	






novelties	were	 the	 introduction	 of	 complex	mandorla,	 the	 appearance	 of	 eight	
rays	of	light,	the	appearance	of	the	ΌΏΝ	(‘I	am	who	I	am’)	monogram	on	the	halo	
of	Christ,	and	the	introduction	of	three‐dimensional	rainbows.80	
The	 icon	 of	 the	 Transfiguration	 was	 the	 best	 way	 to	 traslate	 into	
imagery	 the	 hesychastic	 views	 on	 the	 uncreated	 light.	 The	 apostle	 are	more	























commonly	 reserved	 for	 Christ	 (this	 also	 testifies	 the	 role	 of	 Theotokos	 in	 salvation,	 a	













the	 divinity	 of	 Christ	 to	 humanity,	 combined	with	 the	 upward	movement	 of	
the	ascetic	ascent,	the	doctrine	of	the	divine	and	human	synergy.	This	unique	
mandorla	gives	a	sense	of	spiritual	escalation	 through	 light	 to	Christ,	who	 is	
the	source	of	light.	Theophanes	did	something	revolutionary	to	indicate	Christ	
as	 the	 source	 of	 light,	 “The	 body	 of	Elijeh,	Moses,	 and	 the	 three	 apostles	 are	
illuminated	not	only	from	the	inside,	as	in	customary	in	Byzantine	iconography,	




and	 James.	Theophanes	here	 indicates	 that	 the	rays	symbolize:	1.	 the	 uncreated	
energies	of	God,	2.	the	grace	that	was	given	to	the	three	apostles	from	Christ,	

































uncreated	 God	 imparts	 himself	 to	 his	 creatures	 in	 his	 uncreated	 glory	 or	
energies.	Only	the	saints	and	the	angels	participate	in	the	deifying	energies	of	




of	 participation	 in	 divine	 energies	 by	 means	 of	 the	 veneration	 of	 the	 icons	







(hypostasis)	 to	 the	 icons.	This	 is	no	ordinary	 light,	 is	 the	Uncreated	 light	of	 the	
Second	Jerusalem.	Therefore,	says	Andreopoulos	“the	icon	certainly	belongs	to	the	
East”.86	 There	 are	 many	 questions	 that	 could	 help	 us	 to	 approach	 the	 divine	
revelation:	what	was	revealed,	who	was	revealed,	who	received	who	participated	
in	 the	 revelation,	 and	 how	 did	 this	 revelation	 take	 place.	 The	 Transfiguration	
describes	directly	the	revelation	of	the	kingdom.	But	there	is	a	key	to	understand	
the	whole	event	through	this	 icon:	the	body	of	Christ	 is	 light.	Christ	extends	his	
light	beyond	the	physical	bounderies	of	his	human	body	and	by	this	sending	of	the	
light	of	the	Father	to	the	viewer,	“Christ’s	outpouring	of	his	divinity	as	portrayed	in	
the	 icon	 of	 the	 Transfiguration,	 he	 Christ‐ifies	 those	who	 step	 into	 his	 light	 and	
becomes	part	of	his	extended	body”.	87	The	transition	from	the	narrative	to	the	
hesychast	type	is	a	shift	of	the	focus	of	the	icon	to	the	experience	of	the	divine	
light.	There	 is	a	directional	 flow	 from	the	apostles	 toward	Christ	as	 they	are	
invited	 to	 behold	 and	 participate	 in	 his	 glory.	 The	 first	 who	 connect	 the	
Transfiguration	 specifically	 with	 theosis	 is	 St	 Andrew	 of	 Crete.	 For	 him	 the	
Transfiguration	is	the	revelation	of	the	deified	humanity	of	Christ.		
During	 the	 hesychast	 controversy,	 St	 Gregory	 Palamas	 defended	 the	
reality	of	seeing	a	vision	of	light	at	the	culmination	of	intense	period	of	prayer.	













St	 Seraphim	of	 Sarov,	were	men	whose	 radiance	was	 the	product	 of	 inward	
openess.	For	them	the	Transfiguration	becomes	an	interior	experience.	In	the	
fourteenth	century,	 the	distinction	 that	Gregory	Palamas	draws	between	 the	
divine	essence	and	actions,	energeiai,	is	offered	in	order	to	allow	for	the	possiblility	of	
the	vision	of	uncreated	light	without	at	the	same	time	compromising	the	divine	







88	 Bogdan	 G.	 Bucur	 notes	 that	 “face”	 Christology,	 one	 of	 the	 early	 building	 blocks	 for	 emerging	







89	A	direct	experience	of	God’s	presence,	 identified	as	“uncreated	light”	 is	 found	in	the	theophanic	
experiences.	In	this	“mystical	realism”	of	the	divine‐human	communion,	God	is	manifesting	Himself	
as	absolutely	transcendent	and	immanent	at	the	same	time.	This	theological	description	of	the	light	
of	Christ’s	Face,	consisting	 in	different	views	of	God,	 is	a	theology	of	 facts.	 Such	an	“aesthetics	of	
apophaticism”	(the	beauty	of	the	body,	participating	in	the	light	of	grace)	“visible”	in	the	bodies	of	






Spirituality	 as	 ‘Aesthetics	of	Apophaticism’	 –	 an	open	dialogue	between	 contemporary	monastic	
experience	and	spiritual	theology	of	Father	Dumitru	Stăniloae”,	in	Monahismul	creștin	și	lumea	post‐
modernă,	 ed.	 Alexandru	 Ionitță	 &	 Éliane	 Poirot	 OCD,	 Studia	 Oecumenica	 11	 (Cluj:	 Presa	
Universitară	Clujeană,	2016);	“The	Aesthetics	of	Asceticism.	‘The	feeling’	(aisthesis)	of	the	Apophatic	
as	 Irradiance	 of	 the	 Inner	Presence	 of	 Christ	 (Prolegomena	 for	 a	Dialogue	between	Ascetic	 and	
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